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Question: 

In all of the media appearances youve made which specifically deal with the Fatimiyya Order, the centrality of 
the divine feminine has been strongly emphasized. A particular point I noticed in Nicolas’ treatment of the 
Arabic Bc^an was the use of the feminine pronoun for God. The reorientation of the abrahamic current 
towards a feminine iteration of the godhead has implications spanning that spiritual orientation. One which 
has been pressing on my thoughts is a transliteration of ‘Christ-consciousness’ into a Marian or Fatimayyic 
configuration. Or the Cosmic Christ/Cosmic Mary/Cosmic Fatima Is this what we see in Rabia, Hildegard, and 
Tahira? In the contemporary west's understanding of gender these apparent dichotomies seem far less tethered 
to physiology than what the Bab would have understood. 

First, this discussion needs to be framed primarily around first principles (principia) and not 
necessarily historic individuals, although individuals become relevant when we discuss the 
theophany of persons. In other words, these first principles precede the sacred individuals 
of history who may embody them. Next, apropos are the traces left behind of the divine 
feminine cidai-archetype from the religion of the ancient Mesopotamians within the 
Abrahamic tradition itself and what this may reveal to us about the primordial religion of 
humanity. I will not speak here to either Rabi'a al-'^AdawIya of Basra or Hildegard von 
Bingen because the discussion would take us too far afield into other domains best left for 
another occasion. However, right from the outset it needs to be emphasized — and then 
once more underscored — that (post)modernist conceptualizations of physiology and 
biology — and particularly the way contemporary gender studies and critical theory have 



contextualized the entire question of gender — are completely irrelevant (and not even 
tangential) to what is being discussed here. So the question is definitely not tethered to 
physiology whatsoever but rather to first principles (i.e. metaphysics) and the anagogical 
symbolologies (which in themselves move as animated, multi-contextual ciphers, if you 
would, within amphibolous trajectories of unfolding on both temporal and atemporal 
levels) that guide the overall understanding of such principles. In other words, I am 
speaking to a theophanological methodology, for lack of a better term, which will then offer 
the basic contextual lens for the later discussion around Theophanocracy. Nevertheless for 
basic contextualizing purposes history is also important. 

Now, to discuss the first point: one can argue that such “reorientation,” as you 
mention, has always been present as a pre-existing orientation (whether latently or 
explicitly articulated among certain tendencies) within the greater Abrahamic tradition for 
a very long time. In Judaism it is there in the early part of the Book of Genesis itself The fact 
that Genesis 3:20 explicitly designates the name of Eve as being some kind of an acrostic to 
the Hebrew (’n *7D DX) the “All-Living Mother” (or the “Mother of All-Living”)^ should give 
pause and thereby provide clues to anyone that such ideas were present among the early 
Israelites themselves from the very beginnings of their own tradition; and as much as the 
post-Babylonian exilic Jewish tradition attempted to whitewash, erase, excise and otherwise 
obfuscate it altogether, they did not fully succeed in doing so but instead (as the narratival 
evidence of the Old Testament and then the Talmud shows) they went on to polemicize 
overt instantiations of the trope of the divine feminine and its eidaic-archetype(s) among 
the Canaanites as well as the Bablyonians and Assyrians (who had earlier conquered them 
and who were both intimately connected to the very civilization the Israelites themselves 
originally sprang from, viz. Sumeria) while, try as they might, never fully succeeding in 
shedding its traces from themselves completely. I posit that this here is where elements of 
the overall cultural and ideological schizophrenia around the question within the exoteric 
milieu of the Abrahamic traditions actually stems from. An interesting a question as it may 



be, it is not even necessary here to broach speculations around whether Yahweh and 
Shekinah represented two competing deities among the early Israelites. 

Yet it is here where the late Israelite Jewish demonization of Ishtar/Asherah/Astarte 
(and the transformation of this Sumero-Babylonian-Assyrian goddess into Eve’s antitype 
specifically in the form of Lilith) — or, rather, Talmudic and halakhic orthodox Judaism’s 
ideological schizophrenia regarding the trope of the divine feminine as a whole — 
originates, notwithstanding the fact that the archetype of Eve herself bears distinct and 
unmistakable imprints of the Ishtar/Asherah/Astarte figure of Mesopotamian mythos. 
Nevertheless, despite the best efforts to erase the memory of the divine feminine within the 
later Israelite tradition, the clues were permanently left behind within their own sacred 
texts and oral traditions; and once we enter into the Kabbalah proper during the late 
medieval period of the common era, these latent archetypes and eidai of the divine feminine 
that never went away come back and become articulated within the complex metaphysics 
of the Shekinah in that system. Also, tangentially, note here how the khamsa/hamsa, which 
both Islam and Judaism appropriated as a symbol from the ancient Mesopotamians (one 
designating it as the symbol of the Shekinah with the other as the Hand of Eatima, with its 
usage in Islam predating the one in Judaism), was considered by these ancient 
Mesopotamians as being among the most sacred symbols of their mother goddess, evidence 
of it even found among the pre-Persian Iranian civilization of the Elamites as well as in 
southern Arabia and Yemen. 

To me, at least, and when pushing further back than even the early Mesopotamian 
and Sumero-Babylonian-Assyrian religions — including even the Indus Valley one — such 
things demonstrate lingering elements of a primordial religion of humanity (which I hold 
both the polytheisms and monotheisms to have originally emerged from) — the s )aj^\ as 

it were — where the unicity of the divine was articulated in terms of the eidaic archetype of 
the divine feminine as a first principle. In other words, my belief is that early humanity 
understood (and so practiced) a form of tawhid, a primal monotheism, as it were, that 



characterized and depicted the greater mysteries of being in terms of the one divinity qua 
mother. The Neolithic Qatalhdyiik civilization of southern Anatolia, particularly with regard 
to the effigy of the seated Mother Goddess (which bears an uncanny resemblance to the 
Venus of Willendorf that is at least 22,000 years older) appears to intuitively substantiate 
this. The indigenous civilizations offer numerous other explicit clues to that end as well, 
and this is where I believe the dismissive ideas of those neo-Traditionalists around the 
question of the divine feminine (such as Julius Evola’s, for example, in his Eros and the 
Mysteries of Love) to be completely counter-intuitive and even downright false. 

To put it another way, my belief is that the religion of the primordial Adam (what 
the Bab indicates in several places with the phrase 5^1 ^,ju revolved around the 
archetype of the divine feminine, which is why I find a seminal Gnostic text such as the Nag 
Hammadi’s “The Apocalypse of Adam”^ such a pivotally interesting text to meditate upon — 
even beyond the explicit content of the actual narrative it offers with its plot and 
characters — and especially in the section where we find the apotheosis of Eve as the Sophia 
who bears the Revelation from the Pleroma to Adam: i.e. Eve as the primal avatar or the 
first manifestation of the feminine Godhead, as it were, to whom Adam acts as second in 
rank as Her wall such that She is the Initiarix, the mediator between heaven and earth, the 
divine messenger (dill of that hiero-historical cycle with Adam as the mediator, 

providential guide and hierophant; She being the Point (^) and Adam Her Mirror (oT;^). 
Intimations of this doctrine — and the overall narratival reversal in the story of Adam and 
Eve^ — are given explicitly in one notable instance in the Bab’s commentary on the surah of 
the Cow (al-baqara) where the proverbial “fall” is contextualized as Adam’s mistaken 
approach towards his own wife who (i.e. Eve) is symbolized in this commentary as being the 
Tree of Reality (aS^I 3which elsewhere as a term acts as one of the ciphers indicating 
the divine theophany as such (dill This, then, in essence would make of the Judeo- 
Christian-Islamic exoteric narrative of Adam, Eve and the fall in both the Old Testament as 



well as the Qur^an by definition an intended veil, a deliberate concealment and obfuscation, 
as it were, guarding the true narrative around Eve’s real station, if you would: a veil that 
needs be overcome by the clues left within Abrahamic scripture itself for the true adepts 
and initiates to piece together in order to take back to its narratival origin (i.e. its tawll). As 
such what I am speaking of is, for lack of a better designation, an Evenic consciousness, or 
the which is the aS^. Note that in the same commentary on the surah of the 

Cow the Bab explicitly holds that the transfiguration of Eve as the Tree of Reality was in fact 
the theophanic self-disclosure (JJ) of Eatima (^). 

Be that as it may, and beyond what I said at the conclusion of the 2014 Reality 
Sandwich interview with Benton Rooks,^ one of the best symbolic significations of this 
archetype of the feminine godhead occurs in the Kabbalah via its lettrist meditation on the 
gematria of Adam whereby some Kabbalists propose that the mystery of the feminine 
godhead can be gleaned from within the three letters of the name of A-D-M (?DTX) itself — 
here Adam obviously signifying the Adam Kadmon within the Tree of Life — such that when 
the middle letter daleth (i) is taken away we have the word em (?DX) (mother). Here “Adam” 
without the daleth (l) represents the cosmic Mother pregnant with her own creation (i.e. 
the universe; or multiverse, rather, i.e. the daleth) such that the totality of the Tree itself, 
with all of its sephirot, represents the universal cosmic Mother; this, even though the word 
for “tree” (f y) in Hebrew (as opposed to the Arabic s^ which is feminine) is grammatically 
masculine. One can even posit the daleth (i) in Adam as signifying the door or gate (“bdb") to 
the mysteries of the cosmic Mother (?DX), as it were, in the same sense where Muhammad 
(ja) represents the city of knowledge to which 'All (^) acts as the gate and threshold. 
Another way to configure this on a higher octave is to say that Adam is the embodied 
manifestation of the Primal Will (JjY' fy^) while the Mother is the Godhead who manifests 
from Herself the Primal Will such that first X and then a represent the manifest (and 
the hidden (jhUO aspects respectively of the divinity with the medial T between these two 



letters representing the Primal Will or Universal Intellect. On a related note, I also draw 
attention to the Zoharic doctrine that the Messiah — the re-manifestation of Adam at the 
end of time — is in fact the manifestation of the Shekinah within the spatiotemporal form of 
a man. When reading between its lines and beyond its explicit, outward meaning, this 
specific Zoharic doctrine of the Kabbalah simultaneously foreshadows by inferred 
implication what I said earlier regarding the true station of Eve (^). 

Beyond that, the rules of Hebrew grammar hold that every noun that ends with the 
letter n (he, i.e. the Arabic ») is grammatically feminine. The final letter of the 
Tetragrammaton (mn’) holds n as its final letter which theoretically — the longstanding 
debates over the specific construct notwithstanding — makes the Tetragrammaton as a 
construct itself to be eo ipse grammatically feminine as well. Some of the Kabbalists consider 
this final n as representing the Shekinah in the 10* sphere of Malkuth, with the medial n 
representing the sephira Binah, i.e. the 2"‘* sphere, from which the second of the four words 
within the Tree (namely, briah) emanates; this, with each of the four letters of the 
Tetragrammaton representing the four worlds within the Tree (i.e. atziluth ’, briah n,yetzirah 
) and assiah n). Nevertheless the supreme manifestation of the Shekinah is held to occur in 
the sephira which is Kether (the crown). 

Now, contrary to popularly received opinion, I will also say here that the divine 
feminine as an eidaic archetype — or as a symbological lens through and by which a 
tradition can be contextualized in its highest principles — is not by definition necessarily a 
pagan phenomenon at all (that is, when we take the word ‘pagan’ in its negative 
connotation). That traces of it already occur in the earliest of the Abrahamic scriptures and, 
moreover, that it phenomenologically reoccurs repeatedly throughout the histories of all 
three monotheistic faiths is proof of the staying power of this Idea/eidai. The historical 
phenomenon of the Fedeli d’Amore within Christianity, Judaism and Islam suffices as 
additional proof.® Furthermore, when dealing with the divine feminine within a specifically 
theophanological Abrahamic context, the categories “pagan” and “non- 



pagan/monotheism” actually become quite irrelevant dichotomies, because in this domain 
we have transcended the very content of these registers and are in the presence of a highly 
elevated form of esotericism, i.e. the bdtin of the bdtin, as it were, where the ultimate reality 
is superlative Being/Existence Itself (Who simultaneously reveals and conceals Itself 
through every form) and not merely ‘a being’ among others. As such what defines and 
exemplifies paganism in this perspective (within the negative connotation of the word) is 
the inability to see beyond circumscribed forms as such, or to circumscribe a particular 
form or effigy as being representative of an animated totality; and this is also the Qur^an’s 
own definition of paganism when it explicitly criticizes those who construct effigies of 
wood and stone to which they bow down in worship; and not whether the Godhead, the 
ultimate reality, or its theophanic personifcations are in principia either gendered in 
grammar or ideationally represented in language with a gender. Given this, the charge of 
paganism (in its negative denotation) can be equally laid as well at the feet of monotheistic 
exoteric religionists themselves who construct ossifying effigies from circumscribed ideas 
to which they bow down, and not merely those polytheists who make such circumscriptions 
from the materia of wood and stone. 

Now, regarding the question of the feminine grammatical case replete throughout 
the writings of the Bab and in the Arabic Bayan particularly — being one of the incessant 
points of criticism by his orthodox Muslim detractors about the ungrammatical nature of 
his Arabic style — the case can be made that (beyond the apparent linguistic surface of the 
matter) the usage is deliberate in what it is implicitly attempting to convey about a 
metaphysical fact from his point of view. There are a few ways to contextualize this. Here I 
will provide one of its justifications. While taking Shaykhi reverse hylomorphism into 
account (where matter 3l«, a feminine word, rather than form becomes the active 
principle, i.e. Jcli), in Arabic the phrase “primal will” (JjY' ASyi^^) is itself grammatically 
feminine. In the Bayan the Bab consistently maintains that he is the physical embodiment 



of the Primal Will; or, rather, the locus of the manifestation ( j^) of the talismanic-temple 
(JS^) of the universal Primal Will, as it were. With reference to this implied Shaykhi reverse 
hylomorphism as a subtext, whenever we find these feminine grammatical cases in his 
writings, the Bab (as the locus of the manifestation of the Primal Will) is in many ways 
simultaneously asserting to be the active celestial matter to which form is given to all- 
things yj. Now, Shaykhi esotericism identifies the Super-Celestial Earth of Ldhut (i.e. 
the divine realm proper and the second divine presence after the ipseity) — which is the 
core of this specific realm — with the Super-Celestial Reality of Fatima (^).® In his own 
metaphysics, the Primal Will is Ldhut Itself whereby everything in the created world is 
ultimately generated by It and proceeds from it such that everything we understand within 
the created world by the concept of‘divinity’ as such is likewise referable to the Primal Will 
and not to the ipseity perse which transcends all such predications and categorizations. This 
then provides one contextual justification as to why the Bab consistently uses feminine 
grammatical cases within his written Arabic — a matter which would not have been lost on 
many among his devoted (and originally Shaykhi) audience (which, in itself, then makes 
those criticisms of his grammar to not only be beside the point but ultimately irrelevant 
criticisms as well since the animating intention behind the Bab’s usage is something 
entirely different, occurring as it does on a much higher plane than the circumscribed 
material rigors of the grammarian). 

Beyond the symbological femininity of the Primal Will and the realm of Ldhut, in the 
technical terminology and concepts spawned by the school of Ibn 'Arab!, discussions 
around the nature of the ultimate unicity of the ipseity itself are gendered; and these terms 
and concepts were fully appropriated by the Shaykhls and the Babis with their intended 
range of meanings intact. I am speaking of the speculative bifurcation made by Ibn 'Arabl’s 
school regarding the unknowable essence and ipseity as the “Exclusive Oneness” (ajj^O and 
the “Inclusive Unity” (5;^^^)^ where the first is asserted to be the feminine aspect of the 



hidden divine essence with the second as the masculine, and where the ahadiya 

atemporally precedes the wdhidlya. Without getting into a drawn out technical discussion 
around these two concepts and what they mean, it should be pointed out here that in one 
place in his Futuhdt al-Makklyyah (the Meccan Revelations), Ibn 'Arab! explicitly asserts that 
the ultimate secret of the divine essence is to be found within the pronoun (“she”) where 

he cryptically references the “Exclusive Oneness” (aj.j^ 0- These notions that metaphysically 
gender God in the feminine were very much operative in the background within the 
thinking of both Shaykh Ahmad al-AhsaT (d. 1826) and his successor as well as with the Bab 
— and probably more so in the latter than even the former. 

Finally for this first section of the questions and answers, I briefly draw your 
attention to the ghulat mukhammisa text (appropriated by the Nizari IsmaTlIs as one of their 
own proof texts) and known as the Umm al-Kitdb^ (which at its conclusion becomes a sort of 
shiTfied pericope of the Gnostic Nag Hammadi text known as “The Thunder, Perfect 
Mind”).® In the version of the Persian text edited by the late Russian Orientalist Vladimir 
Ivanow (d. 1970), in its finale we find a theophanic dramaturgy unfold whereby the fifth 
Imam Muhammad al-Baqir (^) transfigures into all of his illustrious ancestors one by one, 
culminating with Fatima (^ Who then asserts Her tout court divinity while claiming Her 
father, husband and progeny (^) to be the ornaments of Her metaphysical (Super-Celestial) 
Body, while it is nearly impossible, historically speaking, that this text could have had any 
direct influence on either Shaykh Ahmad al-AhsaT or the Bab, nevertheless this concluding 
theme of the Umm al-Kitdb is very much thematically present with both of them, especially 
in the former’s magnum opus the Shark al-Zlydra Jdmh al-Kabira (the Commentary on the 
Greater Visitation Prayer for the Imams) and the latter’s commentary on the second 
chapter of the Qur^an. I mention this because this text — whatever its actual genealogical 
antiquity — is one of the most notable (and, moreover, early) examples of the eidaic- 
archetype of the divine feminine within the Islamic context, regardless as to whether this 



text was originally authored by a marginal heterodox sect of Shihsm or not. What this also 
demonstrates is that this specific idea of the divine feminine — and Fatima’s (^) divinity 
specifically — had found a fertile ground at the very earliest stages of Islamic confessional 
history while later on becoming fully codified as a veritable article of faith within both the 
mass and elite pieties of orthodox Twelver Shihsm itself. In conclusion here, let us not 
forget the epithet ‘the Creatrix’ (by which Fatima was referred to by some Ismahlls, 
an epithet and attribute by which the Bab specifically refers to Tahirih Qurra’tul-'Ayn in the 
sections addressing her in several noted MSS of his Book of the Five Grades (kitdb-i-panj 
sha^n); and, of course, in the Bayan Qurra’tul-'Ayn is explicitly held to be the ‘return’ (raja’^a) 
of Fatima (^). 

Another of the refrains across your work has been the Hadith Kumayl, which on more than one occasion you 
indicated was the pinnacle ofShi'i esotericism, and at another offered it up as the lens through which one could 
best begin to contextualize the Babi dispensation. I'm not embarrassed to say that I find it somewhat 
inscrutable on the surface. Is there a commentary, or a cypher, or some sort of exegesis upon the hadith 
available and accessible to English readers? 

Firstly, I should probably mention here that five independent commentaries on the Hadith 
Kumayl/Hadith al-Haqlqa^ were already offered by myself in English: the first being a sub¬ 
commentary within LDM; the second within my 2008 commentary on the calligram of the 
Greatest Name;“ two by way of prayer (with the first prayer being part of text of the 
Greatest Name commentary)^ and another within an unpublished work circulated among 
the FSO. Below, after the introductory comments and general orientation around the Hadith 
Kumayl/Hadith al-Haqlqa in its BabI trajectory, a short sixth commentary by way of 
correspondence will also be offered here as well. 

Now, indeed the Hadith Kumayl/Hadith al-Haqlqa is enigmatically inscrutable, and as 
it should be to the non-initiate, precisely because it is an initiating discourse pointing to a 
higher reality of things. Given this, there are no fast, easy, cut and dry approaches to it; nor 
should there be. Intensely spiritual and elevated esoteric truths such as this — and 



especially those highly elevated esoteric and spiritual truths articulated by the Infallibles 
(^) — are not supposed to give their secrets away to just anyone, particularly as with this 


piece we are in the presence of exactly what the sixth Imam (^) indicates when he says, 

“Verily Our Cause is the Real Truth and the Truth of the Real Truth, and it is the Manifest and the 
Hidden, and the Hidden of the Hidden, and it is a Secret and the Secret of the Secret, and a secreted 
Secret, and a Secret concealed by yet another Secret’’ (in oW-jj 31 As such rather than 

finding easy answers to its enigmas, one must necessarily struggle in its pathways of 
meaning, as it were. Instead the Hadlth Kumayl/Hadlth al-Haqiqa should be continuously 
reflected and meditated upon, and for a lifetime if necessary, as a sort of conceptual dhikr 
(mantra). I have spent twenty-eight years (28) now, as of this writing, reflecting and 
meditating daily upon it — and in recent years using both my own prayers cited below in 
their original Arabic composition to that end. 

This is so because the Hadlth Kumayl/Hadlth al-Haqlqa, when approached with the 
correct attitude or adab, can function as the entry way into the universe of High Imamology 
and the realization of the Imdm-of-ones-being, i.e. the ^aql (i.e. the Hiero-Intelligence/Nexal 
Consciousness). This is also why it has elicited such a substantial commentary tradition over 
nearly twelve-eleven centuries now and why it functioned as such a pivotally important 
meditative item and referential point to both Shaykh Ahmad al-AhsaT as well as the Bab. As 
I have said many times, the entire esoteric tradition of Islam with all of its highest insights 
is encapsulated within the Hadlth Kumayl/Hadlth al-Haqlqa, not to mention that all of the 
secrets of wayfaring upon the path to the All-High are contained within it as well. As such 
the range and scope of its possible interpretations are truly limitless and without end, with 
each interpretation hued, coloured and nuanced by the given standpoint of the interpreter 
at the time of their interpretation and with consideration to their given state (JU) and 
station (j.ll«) at the specific moment of interpretation, since no divine self-disclosure (J:f) in 
an authentic situs of knowledge i^\) ever repeats itself, as “each day He/It is in a [new] state’’ 



(jU j ^ (Qur’an 55:29). In other words, there can never be a definitive, all- 

encompassing interpretation of it offered by any human. If not scripture, then the Hadlth 
Kumayl/Hadlth al-Haqlqa is certainly a treasured proof-text to every genuine Shih gnostic of 
whatever approach or tendency, especially (and whatever opinion the naysayers may hold 
of it) as it comes directly from the first Imam (^) himself Without exaggeration, to me at 
least, to truly know (ma’^rifa) and love (hubb) the Eternal Imam (i.e. the Primal Will) is to 
know and realize the depthless truths of the Hadlth Kumayl/Hadlth al-Haqlqa, for it is a literal 
gift from the celestial heavens that will not cease to give of itself to the one who properly, 
sincerely and earnestly engages with it and struggles in its pathways of endless meaning; 
and I have certainly not found anything better that orients a subject to the Orient of Light as 
powerfully and as authentically as it does. 

As for the vast commentary literature that this item has spawned over the centuries: 
Recently during the past few years a publication was put out from Iran by Sayyid Mahmud 
Taherl entitled The Embellished Goblet ^.W-) (Qum: intishdrdt-i-dydt-i-ishrdq, 1394 solar/2015 

CE) which is inclusive of twenty-seven (27) of the shorter commentaries on this item 
translated by Taherl into Persian from Arabic, beginning with the commentary of 'Allamih 
Hilll (d. 1325 CE/726 AH) and concluding with HaJJ Mulla HadI Sabzvarl’s (d. 1873 CE/1289 
ah). However, these twenty-seven commentaries are by no means a complete, exhaustive 
tally of all the commentaries ever penned on the Hadlth Kumayl/Hadlth al-Haqlqa; nor for 
that matter was 'Allamih Hilll the first to ever comment on it either. But it was certainly 
refreshing to see a contemporary hawzavl of Qum include one of the commentaries of 
Shaykh Ahmad al-Ahsa’I in it, i.e. the shorter commentary from his aforementioned Sharh 
al-Zlydra JdmT al-Kablra (the Commentary on the Greater Visitation Prayer for the Imams) 
(336-40). That aside, references to the Hadlth Kumayl/Hadlth al-Haqlqa can be found literally 
everywhere in the vast literature of the mystical tradition of Islam, and in virtually all of its 
branches and tendencies; and (beyond mere references or even quasi-commentaries in 



either prose or verse) I have counted well over one-hundred and eighty-nine (189) proper 
independent commentaries on it — and I am certain there are bound to be far, far more 
than even that number among names we have never heard of — with the longest presently 
known commentary being that of Mulla 'Abdullah Zunuzl (d. 1841 CE/1257 AH) which was 
written during the early nineteenth century and is entitled The Majestic Lights J\y\). This 
text was edited by the late Siyyid Jalaluddln AshtlyanI (d. 2005) during the 1970s and 
published by the Tehran branch of McGill-Queens University in 1974. This last mentioned 
commentary by Zunuzl is edited at 383 pages of text and is a specific commentary from the 
Avicennan-llluminationist/Akbarian-Sadrian speculative gnosis (Hrfdn-i-nazan) perspective 
of the Shi'i seminary (hawza). Beyond traditional commentaries, the Hadlth Kumayl/Hadlth 
al-Haqlqa also continues to act during contemporary times as the source and subject of 
numerous graduate and post-graduate university theses, dissertations, monographs as well 
as countless scholarly articles in Iran. 

In English Dwight M. Donaldson penned a somewhat problematic Journal article 
about it in The Moslem World Volume 28, Issue 3 (July 1938), 249-57, entitled ‘Al-Kumail: A 
Companion of the Secret’^^ much of whose sourcing (and the commentary around the 
sourcing) should not be taken at face value. A good discussion around it can be found in the 
first volume of Henry Corbin’s En islam iranien, which if you read Erench I encourage you to 
look at since it is presently the best, most reliable source on the subject in any Western 
language.I would also look at BahaT scholar Stephen Eambden’s work on it online.^® A 
publication was announced during the last decade by the Isma'Ili Institute in Eondon, co¬ 
authored by Bruce Wannell and Herman Eandolt, and entitled A Tradition of Esoteric 
Commentary: Imam ^All’s Hadlth al-haqlqa; but nothing has yet appeared and it is not likely 
that it will any time soon either. Reza-Shah KazemI (even though he offers a full chapter on 
another discourse addressed to Kumayl by Imam 'All) briefly touches on it on a single page 
of his Justice and Remembrance: Introducing the Spirituality of Imam '^Ali (Eondon and New York: 
I.B. Tauris, 2006), 170.^® 



which brings me to the following, it would appear that for all their pretences to 
being immersed in all facets of the esoteric tradition(s) of Islam, the Guenonian as well as 
the Schuonian neo-Traditionalists have generally shied away from offering either any 
substantial scholarly treatments or original commentaries of their own on this pivotally 
important item of the esoteric tradition of Islam. My personal view on this reticence and 
timidity by the neo-Traditionalists is because the Hadlth Kumayl/Hadlth al-HaqIqa is by and 
large sealed to them and also due in large measure to this piece’s quite intimate connection 
to esoteric Shihsm — and especially during the past two hundred years to the ShaykhI 
school and Babism particularly — not to mention that the Islam of the neo-Traditionalist 
school (for all their claims to universalism and the pMosophia perennis, and whatever the 
original national and confessional pedigree of one of their eminent contemporary figures) 
has frankly always been quite acutely sectarian in a specifically Sunni mould, and so they do 
not appear to be really all that interested in it and so generally keep their distance from this 
diadem of Islamic esotericism offered by Imam 'All (^. When engaging with Islamic 

esotericism and not the Indian Vedanta, most of the central figures of the neo- 
Traditionalist school appear to have been much more interested in making an idol of Ibn 
'ArabI — but a sanitized Ibn 'Arab! after their own predilections instead of the real thing^^ — 
than to earnestly engage with Imam 'All’s (^) Hadlth Kumayl/Hadlth al-Haqlqa which, without 

any exaggeration, veritably contains by inference and allusion the sum total of all the 
loftiest insights and highest metaphysical speculations by the Great Andalusian Master and 
within just six short stanzas or (as I specifically label them) ‘theophanic sequences’. But 
whither can one find those seasoned, fair minded and realized gnostics to truly grasp and 
comprehend this truism? 

Be that as it may, if one can theophanologically contextualize the six years of the 
Bab’s ministry from May 1844 to July 1850 then these six years are the veritable 
spatiotemporal manifestation that is the theophanic dramaturgy of the Hadlth 
Kumayl/Hadlth al-Haqlqa as if it literally came to life as an animated narrative from the bdtin 



to the zdhir telling itself within the space of dunyd. And this is precisely how the Bab himself 
and all of the early Babis conceptualized it as well. In a countless number of his works, and 
from the earliest stages too, either overtly or by an implied parallelism, the Hadlth 
Kumayl/Hadith al-Haqlqa acts as a kind of referential refrain (like a chorus to a musical 
symphony, if you would) throughout the Bab’s writings. The early BabI hiero-history by 
Hajjl MIrzaJanIKashanI (d. 1852), The Book of the Point of Kdfikitdb-i-nuqtat’ul-kdf),^^ is literally 
strewn and littered with continuous references to it from its opening to closing pages. As a 
counterweight and juxtaposition to the sanitized, heavily redacted and re-imagined BahaT 
hagiography he had Just translated, E.G. Browne (d. 1926) translated some of Kashanl’s 
hiero-history in an epitome as the second appendix to his translation of MIrza Husayn 
Hamadani’s New History (tarlkh-i-jadld) (Cambridge: Cambridge University Press, 1893), 327- 
396 (see esp. 330).^’’ You will see the constant references to the Hadlth Kumayl/Hadith al- 
Haqlqa even in this shortened epitome of the kitdb-i-nuqtat’ul-kdf by Browne (also see his 
translator’s introduction for your own general edification, vii.-lii.; and also look at Browne’s 
actual English introduction to his edition of the kitdb-i-nuqtat’ul-kdf itself which begins from 
the back of the edition in the linked PDF, xiii.-xcv.). 

Now to map out this BabI theophanic dramaturgy of the Hadlth Kumayl/Hadith al- 
Haqlqa in its unfolding years, which elsewhere is explicitly mapped out by the Bab himself 
(but up to only the fifth theophanic sequence) in his Seven Proofs (1*^ 

(i.) (SjLil jc “The Disclosure of the Majesties of Glorification without 

indication” represents the first year (1260-61 AH/1844-5 CE) of the Bab’s ministry 
with his declaration and acceptance by Mulla Husayn BushruT (d. 1849), the bdb 
al-bdb, and the “revelation” of his first major public work, the Commentary on 
the Surah of Joseph (12) j^^)» the “Best of Stories" the 

Peerless Names the composition of the eighteen Fetters of the Eiving 



(^^1 i.e. his first eighteen disciples; and the Bab and the 18^’’ disciple Mulla 

Muhammad 'All BarfurushI Quddus’ hdjj journey together to Mecca and Medina 
where at the Ka'ba apparently the Bab also made some kind of public 
proclamation. In his own independent commentary on the Hadlth Kumayl/Hadlth 
al-Haqlqa,^^ regarding this theophanic sequence, the Bab states “...the 
‘glorifications’ are the pure veils [of absoluteness] (cUr.Jl 

unadulterated/transcendental Hidden Cloud of Unknowing (>-i (.[p); and this is the 
station of the Names and the Attributes whereby ‘ [the divine] Majesty’ represents the 
station of the Named [i.e. God] from which all attributes are negated...” (ISO/PDF 2b) 
(my trans.) 

(ii.) j “The negation ofall speculation and the realization ofwhat can be 

realized” represents the second year of the Bab’s ministry (1261-2 AH/1845-6 CE) 
wherein the Bab returned from the hoy'Journey; was arrested en route to Shiraz 
in Bushihr; was brought back to Shiraz under escort; placed under house arrest 
by its governor and then publicly made to recant his claim to bdblyat (i.e. 
gateship and exclusive deputyship to the Hidden Twelfth Imam) at the Masjid al- 
Wakil; then ordering his disciples to destroy all copies of his Commentary on the 
Surah of Joseph and to exercise the discipline of the arcane (taqiya) until further 
notice; whereby in this period a less bold, or “less transcendental” (as Browne 
characterizes it), and somewhat more orthodox doctrine was set forth that 
would not antagonize mainstream Shi'i religious sensibilities. In his commentary 
on the Hadlth Kumayl/Hadlth al-Haqlqa, regarding this theophanic sequence, the 
Bab states “...the ‘negation ofall speculation’ denotes ‘the glorifications’ (oW^O and 
the ‘realization ofwhat can be realized’ is ‘the [divine] Majesty’ (JlAi-O, ciJ^d this is the 
singular reality but with [its] expressed locutions [occurring instead] 

within [the world of] multiplicity (sjS)...” (my trans.) (ibid.) 



(iii.) i^\ 4^ dka) “The nullificative annihilation of the secret by the victorious rending 

of the veil off the mystery of the secret" represents the third year of the Bab’s 
ministry (1262-3 AH/1846-7 CE) wherein, following the outbreak of a cholera 
epidemic, the Bab fled Shiraz, first, to Isfahan, briefly finding patronage and 
protection under its Georgian governor Manuchehr Khan Gurjl MuTamid al- 
Dawlih (d. 1847); but after Manuchehr Khan Gurjl’s death in early 1847, the new 
governor instead handed the Bab over to an imperial escort ordered by the 
premier (and BabI antichrist) Hajjl Mirza AqasI (d. 1848) who had the Bab 
diverted from his route to the capital Tehran to imperial banishment instead at a 
mountain fortress in the Western Azerbaijani town of Maku (which the Bab 
dubbed JL^). This is also the year wherein the Bab outright declared 

himself to be the Mahdl and Twelfth Imam (^ in person/^ In his commentary on 

the Hadlth Kumayl/Hadlth al-Haqlqa, regarding this theophanic sequence, the Bab 
states “...and the primary and secondary meaning/signification of this is that whosoever 
has apprehended it, apprehended it, and whosoever is ignorant of it, is ignorant of it (y> 

j ly)-” (w trans.) (ibid., 15l/3a) 

(iv.) (-y-y^' v*^) attraction of the Divine Oneness by the attributive 

apprehension of the Divine Unicity" represents the fourth year of the Bab’s ministry 
(1263-4 AH/1847-8 CE) and marks the “revelation” of both the Arabic and Persian 
Bayans at Maku and the elevation of the Bab’s own claims from mahdawiya to 
divinity (and it was here when the Bab first began using for himself the title “the 
Primal Point” ^). This is also the year when Qurra’t’ul-'^Ayn was expelled 

by Ottoman authorities from the Shlh shrine center of the 'Atabat in Iraq back to 
Iran; the year when the Badasht conference in Mazandaran occurred (i.e. the 
BabI dramaturgy of Alamut) wherein the assembled Babis under the leadership 
of Qurra’t’ul-'Ayn and Quddus made their public proclamation claiming the end 



of the exoteric dispensation of Islam; the beginning of the Qajar state versus Babi 
showdown/armed conflict at the fort of Shaykh Tabarsi led by Mulla Husayn 
Bushruh and Quddus following the conference of Badasht; and the independent 
theophanic claims advanced by Quddus during the siege of Shaykh Tabarsi as the 
Qd^im (Ariser). In his commentary on the Hadlth Kumayl/Hadith al-Haqlqa, 
regarding this theophanic sequence, the Bab states, “...0 Kumayl, the Exclusive 
Oneness (i is your magnetizing attraction ( dliW-) towards the Divine Unicity ( 

because your visionary witnessing is in/by Cod (diiL), disclosing therein 

the coverings and the veils; and the Reality of the Majesty is in the primal [station], the 
Known is in the second, the Secret in the third, and the Exclusive Oneness in the 
fourth...”(jT^y trans.) (ibid.) 

(v.) (sjliT JSV Jc JjY jiyil jy) “A Eight illuminating from the Dawn of 

Pre-Eternity and shedding its traces upon the tablets of the Talismanic-Temples of 
Unicity” represents the fifth year of the Bab’s ministry (1264-5 AH/1848-9 CE) 
wherein occurred his trial in Tabriz and, on Russian diplomatic insistence to the 
central government in Tehran, his banishment from Maku to a mountainous 
prison fortress in a remote part of north-western Azerbaijan known as Chihrlq 
(which the Bab dubbed Jl^). In this year the BabI insurrection and siege at 
the fort of Shaykh Tabarsi was brutally suppressed by Qajar government troops 
with the majority of its participants, including its two leaders Mulla Husayn 
BushruT and Quddus, massacred. Most significantly in this year (following the 
death of Quddus and “in order to console the believers,” as Hajjl MIrza JanI 
KashanI puts it) was the appearance or “theophanic manifestation” (j^) of 
MIrza Yahya Nurl Subh-i-Azal (the Dawn of Pre-Eternity) (d. 1912) and his 
appointment as the Bab’s ‘Mirror’ (oT;^) and ‘vicar/successor’ (^j).^^ In his 
commentary on the Hadlth Kumayl/Hadith al-Haqlqa, regarding this theophanic 



sequence, the Bab states, “...his (i.e. 'All’s) intention, upon Him be peace, is that he 
(i.e. Kumayl) apprehend the appearance/elucidation (jL) of the stations of the 

theophanic manifestation ij^) of the [divine] activity (JjUIO and its traces. The Dawn 
of Pre-Etemity is 'Ali, upon Him be Peace, and the Sun of Pre-Etemity (JjY^ is 

Muhammad, peace be upon Him, and what pertains to Husayn, upon Him be peace; and 
what illuminates indicates the Imams, upon Them be peace, and the Light (jjill) is 


Edtima, upon Her be peace; and the Talismanic-Temples of Unicity JSV) indicates 
the prophets and the inheritors and its traces (ojlfi) is your station and 

the station of the ShTi j dhtL.)...” (my trans.) (ibid.) In his Seven Proofs, the 

Bab there corresponds this specific theophanic sequence to the fifth verse of 
Imam Muhammad al-Baqir’s (^) Dawn Prayer (,>Ws) (also known as the 

wherein the attribute of Light (jy) is specifically invoked,^*’ and here he 
says it relates to “the Prince of Martyrs” i.e. Husayn (^) JsVs, 

ibid., 58). Now, Husayn (jy-^) in abjad numerology is 128 which when multiplied 
by two (128 X 2) equals 256 which is jy (light). In the paragraph just above it in 
the Seven Proofs, the Bab relates this fifth theophanic sequence of the Hadlth 
Kumayl/Hadlth al-Haqlqa to the fifth year of his ministry, which at the time of 
writing the Seven Proofs had not as yet occurred (it is generally presumed that 
the Seven Proofs was composed somewhere around the later part of the fourth 
year). Here he tells the recipient of this treatise that if he (i.e. the Bab’s 
addressee) does not become perturbed or confused in the coming fifth year, he 
(i.e. the addressee) shall behold the “Light Illuminating from the Dawn of Pre- 
Etemity” (ibid.) 




“Extinguish the lamp for the Dawn hath indeed Arisen!" 


represents the sixth and final year of the Bab’s ministry (1265-6 AH/1849-50 CE) 



and is marked by the rise and establishment of the vicegerency (ijj) of Subh-i- 
Azal over the Babis and the “martyrdom” (or execution) of the Bab by firing 
squad in Tabriz on 8 July 1850 ” In his commentary on the Hadlth Kumayl/Hadlth 
al-Haqlqa, regarding this theophanic sequence, the Bab states, “...the intent here is 
in this, 0 Kumayl, that in extinguishing the lamp which your mind, your soul and your 
spirit treads within the darkness there may dawn upon you the subtilised heart-flux 
for it [i.e. the subtilised heart-flux] is the Dawn 

Now, with reference to the previous discussion around Eve (^) and the divine 
feminine, let us first briefly examine the esoteric significance of the number six (the 
number of theophanic sequences to the Hadlth Kumayl/Hadlth al-Haqlqa). Because it is the 
sum and product of its parts (i.e. l + 2 + 3 = 6/lx2x3 = 6), the Pythagoreans and the 
Platonists considered six to be the perfect number. Generally speaking, in Sufism and 
esoteric Islam the number six is the number associated with the Perfect Human Being 
because the Perfect Human Being has synthesized within themselves the five 

divine presences (^;^' 3or the five worlds, with the Perfect Human Being being 

the sixth as the contemplating mirror to the five. Six is the number of inner houses or 
interior angles to the pentagram, i.e. the most sacred symbol of the Bayan, to which each 
house is associated first with God (top center) then Muhammad (^) (middle center or 
heart) then ‘^Ali (^) (right) then Fatima (^) (left) then Hasan (^) (bottom right) and finally 
Husayn (^) (bottom left).^® These in turn are associated with six specific attributes of God 
descriptive of the Essence whose combined total letters in Arabic come to nineteen: sj 
(Single), (Alive), (Peerless/Self-Subsistent), ^ Oudge), Jjc Oust) and (Holy). All 
of these then are referable to the letter waw j, which is the second letter of the masculine 



pronoun huwa yi., which as a letter represents interiority as such and the Divine Name ‘the 
Hidden’ (jhUO- 

Be that as it may, in the Book of Genesis (as well as the Qur'an) the world is created 
by God in six days and the book itself begins with six letters in Hebrew, i.e. b’reshit 

(“in the beginning”). Interestingly enough, some Kabbalists have read these first six letters 
differently than the conventional reading and derived instead the alternative reading of 
bara shlth (n’li^ xn) “Hejlt created the Six.” In Hebrew gematria (as in the Arabic abjad) six is 
the numerical value of the letter vav 1 and in the first chapter of the Book of Genesis it (as 
the 22^“* letter of the verse) is the letter that binds heaven to earth, the celestial to the 
terrestrial. In the sephirotic Kabbalah the number six itself has been related by some 
Kabbalists to the second sephira (or sphere) known as Binah. Now, before proceeding, I 
pause here briefly to mention that — although I abandoned the sephirotic system of the 
Kabbalah of the ten spheres and twenty-two paths for my own system of thirteen spheres 
and thirty-six pathways over a decade and a half ago — nevertheless I consider Binah (also 
known as the Great Mother, Aimma) and not Chokhmah to be the second sphere of the Tree 
of Life and for pretty much similar reasons as what I earlier asserted regarding the primacy 
of Eve (^) over Adam (^), since “as above, so below.” 

So here now, to conclude this section, I offer a brief Kabbalistic commentary by 
correspondence whereby I will associate each of the six acrostic letters from which the 
name of Eve (^) is formed in Hebrew (’n ax) 3^^0 (i.e. “the Mother of All-Eiving” or 

“All-Eiving Mother”) to the six theophanic sequences of the Hadlth Kumayl/Hadith al-Haqlqa 
and leave any further explanations for a future commentary: 

i.) K 1 (SjLil ^ “The Disclosure of the Majesties of Glorification 


without indication.” 



ii. ) □ |» ^ j “The negation of all speculation and the realization of 

what can be realized.’’ 

iii. ) D (^\ 4^ jjJl dka) “The nullificative annihilation of the secret by the 

victorious rending of the veil off the mystery of the secret.’’ 

iv. ) J ^ “The attraction of the Divine Oneness by the 

attributive apprehension of the Divine Unicity.’’ 

V.) ^ Tight illuminating from the 

Dawn of Pre-Etemity and shedding its traces upon the tablets of the Talismanic- 

Temples of Unicity.’’ 

vi.) ^ ^ “Extinguish the lamp for the Dawn hath indeed 

Arisenl’’ 

(’n *7D ax) = 109 = Ia>- (truly) 

Another remark which had been iterated during severai of your interviews, and which 
caught my attention, is the tantaiizing nugget that is Theophanocracy. I presume it's 
my oversight that I've not come across anything regarding the topic, but if you would 
expand on this topic I would be grateful. 

First and foremost, a theory of Theophanocracy, i.e. the rule by theophanies, needs to be 
located in its basic outlines in the BabI praxis of the early to middle BabI periods (1844-63), 
and especially in the later writings of the Bab himself. But as well as this, Theophanocracy 
also occurs within the overall phenomenology of Henry Corbin (d. 1978). The Book of the 
Point of Kdf (kitdb-i-nuqtat’ul-kdf), which I mentioned previously, and particularly in its 
account regarding multiple theophanic loci of manifestation in the history of early Babism, 
is very much a narratival meditation on Theophanocracy. Throughout his later works, and 
especially kitdb asmd^ al-kullu-shay^ (the Book of the Names of All-Things)^^ and kitdb-i-panj 
sha^n (the Book of the Five Grades),^^ the Bab held his disciples to be the theophanic 



instantiations of various divine names and attributes with himself (as the embodiment of 
the universal primal will) as the generating point of these names and attributes. Kitdb-i- 
panj sha^n revolves around seventeen such divine names and attributes and the individuals 
they are addressed to who are held to archetypally embody them. Given this, within the 
particular form of dialogue that the Bab initiated between himself and his disciples, 
without losing sight of tawhid, we are present to a Theophany of Persons discoursing with 
each other; and when other members of the BabI hierarchy communicated with each other 
(and especially with the Bab), to use now alchemical terminology, we are in the presence of 
palengenicized adepts -- hence Theophanocracy — who have embodified the Alchemy of the 
Word, as it were, as a result of the spiritual individuations of their wayfaring, that when 
explicitly articulated in such unambiguous yet transcendentally sonorous tonalities, 
constitutes the loftiest horizons, the highest realizations of the Shihte magnum opus (nay, 
the Shihte opus has recited itself to Itself). A great example of what I mean by this are in the 
expressive diaologies seen in the theophanological refrains by which the Bab addresses 
Subh-i-Azal in those series of epistles appointing him as his successor: 

“...You are 1 and I am You (c:^\ W j W He and I (W j j*). He and You (c:^\ j y,), Cod, and I 
am God and You are God (dill c:..:! j dislkl j dill) ”; “...this is a Book from Cod the Protector, 
the Peerless Self-Subsistent unto God the Protector, the Peerless Self-Subsistent ( 

dll Jl j.ydl ■^)-this is a Book from ^All before Nabll, the Remembrance onto 

the Worlds, unto He whose name is equivalent to the Name of the One, the Remembrance 
onto the Worlds. 0 Name of the One 1), protect that which has been revealed in the 

Baydn and command by it, for verily You are a Mighty way of Truth...;’’ or “0 Name of the 
Pre-Etemal (JjYl j^^l 1), verily, I testify that there is no other God besides Me the 
Tremendous, the Best Beloved, and then I testify that there is no other God besides You the 
Protector, the Peerless Self-Subsistent ( V ^1 Jc j,yi\ W Yl ^llV 41 Jc ^^\i JjYl j^^l I ^^1 

j.ydl ‘if-And if God manifests one like unto You, he is accounted by Cod as the 



one singular inheritor of the Cause...And if God manifests grandeur in Your days, manifest 
the Eight Paths (i.e. the remaining chapters of the Arabic Bayan)...W6 have made the 
distributor of the tablets which have been written of the versical-signs of Cod a deliverance 
to the One Supreme" (JcYl i.e. Subh-i-Azal)... 

A few words about the history and development of the term itself are in order now. 
Theophanocracy was a term I first coined in email during the course of a public discussion 
on the academic listserv talisman@indiana.edu in mid 1995. A gentleman in Omaha, 
Nebraska was broaching the topic of “the marriage of Ibn ‘^Arabi with Thomas Jefferson” 
and as consequence of his insight I first coined the neologism. However, a theory of 
Theophanocracy — while still even now in its developmental stages — has come a very long 
way since that time, with many of its assumptions today being far more radical than those 
of the mid 1990s, especially given the fact that since that period I have largely come to 
reject many of the operative assumptions behind Jeffersonian liberalism: Jeffersonian 
liberalism which is the theory behind a largely failed North American white settler colonial 
project that not only did not deliver genuine social egalitarianism and economic equality 
anywhere but instead (besides its dark, checkered legacy of genocide of the native 
populations with the wholesale land and resource theft of these people, not to mention the 
slavery of Africans which actually built the so called “city on a hill” that is America) sowed 
the very seeds of the toxically classist and racially discriminatory ahrimanic neoliberal 
global capitalist order we see before us today that is responsible for the large-scale 
catastrophic ecocide perpetrated against the planet (a “crime against existence” itself) 
while simultaneously aiding and facilitating (via its internal contradictions) the re-rise of 
fascism and the demonic nazi-esque white supremacy during this second decade of the 21®‘ 
century. 

Instead since that time I have opted for much more leftwing and Marxian oriented 
discourses in the political theories I choose to bounce off the theophanology of a 



Theophanocratic political theory with. Deep Ecology/^ Latin American Liberation 
Theology/^ Critical Pedagogy,^® the ideas of Paulo Lreired® Lranz Lanon/^ Hannah Arendtd*^ 
Iranian Jalal Al-e Ahmad/’’ Palestinians Edward Sahd and^° Joseph Massad/^ Charles W. Mills’ 
The Racial Contract^^ and Hakim Bey’s (Peter Lamborn Wilson) Temporary Autonomous 
Zone (TAZ)/^ permaculture together with what may be labelled as ‘Indigenocentric Third 
Worldism’, are quite important as secondary discursive lenses and theoretical building blocs 
through and around which a long term critical Theophanocratic theory may be better 
fleshed out and conceptually detailed. But, as should be patently obvious, I am neither a 
Marxist nor uncritically subscribe to its dialectical materialism (which I find quite a limited, 
limiting and narrow lens to look at the world through). However, even with that, a critical 
engagement with — and a careful, systematic reading of — Karl Marx’s first volume of Das 
Kapitah^ is essential to any basic understanding of how this toxic neoliberal capitalist world 
order actually works in its proverbial nuts and bolts. And while Marxism itself cannot be 
made into a meta-narrative or taken as a ‘metaphysics’ within such a perspective as a 
theory of Theophanocracy, it is still very much a useful sociological lens of critique to at 
least examine the toxicities and structural flaws and contradictions in this (post)modern 
world. That is also why I often say that one should critically (and neutrally) read and 
meditate upon Rene Guenon’s The Reign of Quantity and the Sign of the Times^® together 
with Marx’s Das Kapital while reaching novel conclusions of one’s own about the greater 
problems of the world via a synthesis as well as a transcendence of both perspectives, since 
Guenonianism on its own has some seriously fatal and dangerous flaws attached to it as 
does Marxism on its own. The ideas of Thorstein Veblen^® around “conspicuous 
consumption” are also quite relevant to the theory of Theophanocracy, and I should 
mention that Italian social scientist Guido Giacoma Preparata has been bouncing off Veblen 
to Rudolf Steiner^^ (as I do with Babism) for some time now. 

At the moment, there are seven basic guiding axioms to the political theory of 
Theophanocracy: (l) the pivoting centrality of God/the Pure Spirit and Its theophanic self- 



disclosure in all things. As should be obvious, I am speaking here about the theosophic God 
of high esotericism, the Living Divinity within all forms and experiences, and not the static, 
authoritarian deity belonging to the exoteric religious dogma of church, mosque and 
synagogue (which by definition makes of all presently formulated notions of ‘theocracy’ 
into dangerously flawed human constructs and so permutations of ideological 
authoritarianism); (2) the rejection of all forms, all systems and all types and notions of 
authoritarianism (which is inclusive of both localized authoritarian political structures as 
well as imperialism and colonialism both, being that these two often act in structurally fluid 
forms yet by nature are authoritarian and abusive while often externally propping up 
localized authoritarian political structures; not to mention classism, racism and sexism, 
which are three intrinsically linked social epiphenomenon always acting in one form or 
another as the pillars to any authoritarian system); (3) the sacrality of the Earth and of the 
four elements (i.e. Air, Fire, Water and Earth) and (per the injunction in section 11 of 
chapter 9 to the Persian Bayan as set out by Subh-i-Azal) the prohibition in the buying, 
selling, commerce and trade of the four elements; (4) the complete rejection of the 
neoliberal “market” capitalist system — including corporatism and corporatocracy — in its 
entirety together with its technocentrism and ecophobia (with the revolutionary 
dismantling of all the insidious epistemologies, perspectives, assumptions and mechanisms 
undergirding it), and its replacement by a communitarian-universalist, ecocentric, post¬ 
industrial, post-technocentric (because technology is supposed to be merely a tool and not 
an end in itself), global indigenizing and non-authoritarian democratic socialist order (i.e. a 
thoroughly spiritualized radical Green social democracy); (s) the full augmentation of the 
concept of human rights beyond the presently circumscribed liberal modernist secular (i.e. 
so-called “European Enlightenment”) notions of right(s), with the definition(s) of the 
individual to include the reality of the Spirit itself as the actor and anchor within the 
individual (in which, and by which, and through which, the individual ontologically occurs, 
subsists, exists and ultimately individuates and beyond); and, as a consequence of this, the 



expansion of the very jurisprudential notion of ‘right(s)’ to include all animal, plant and 
vegetative, mineral and bacteriological life-forms in its primary orbit of discussion as well 
(with an unequivocal recognition of their sentience) within any future Jurisprudence of 
‘right(s)’ as such; (6) the universal implementation of an egalitarian and critical 
theophanological pedagogy that utilizes as its starting point the insights offered by 
Brazilian Paulo Freire^® in his magisterial The Pedagogy of the Oppressed^"^ (as well as Franz 
Fanon’s in his The Wretched of the Earth)®” but one that goes well beyond them in both the 
larger conceptualization and contextualization of the greater issues involved around the 
question(s) of pedagogy as such; because such a pedagogy, when widely implemented across 
modalities and disciplines, would eventually become the first line of defence (and combat) 
against any and all creeping tendencies to authoritarianism, classism/racism/sexism, 
corporatism/corporatocracy, inequality, ecocide and the continued abuse of the non¬ 
human creatures and life-forms upon it, etc.; in short such a pedagogy can become the 
ultimate weapon against the capitalist “market” neo-liberal world order; and (7) 
ethicocentrism, meaning that beyond what either scripture(s), texts, philosophies or 
consensus realities may hold, a purposed teleology to the universe/multiverse actually 
exists and is true with the basic notions of right and wrong, good and evil, and especially 
“the golden rule” — albeit expressed differently on an outward level between cultures and 
civilizations (and even species) — recognized as existing everywhere and as such inherently 
woven into the very ontic fabric of being/existence itself by its Creator: axiomatic eidai 
which in turn can be discovered and demonstrated as concrete (and not merely subjective) 
empirical facts whether through the observation of (and interaction with) the laws of 
Nature or by introspective deductive and/or inductive methodologies, or processes not 
unlike the Platonic anamnesis and other similar discursive-meditative approaches.®^ 

Now, the question of hierarchy is one that has become an incessant problem 
whenever esotericists have ventured into the political domain, where eventually esoteric 
spirituality and metaphysics have come to find themselves in the service of the worst forms 



of rightwing authoritarianism imaginable. The Guenonian-Evolian-Schuonian neo- 
Traditionalists are a classic example of this, where after the awful experience of the Schuon 
cult of the Maryamiyah — with all the malevolent seeds it sowed — their contemporary 
dark, inverted transmorgification and descent into Duginism has made them now become 
the open handmaidens of a resurgent 21st century fascism and the Satanism which 
undergirds it all.“ However, they are not alone, and much of the New Age and the 
conspiracy culture around it has likewise fallen into similar traps. Given its acutely critical 
approach to the problem of authoritarianism itself, not to mention its ultimate spiritual 
source being in Shaykhism and Babism, Theophanocracy short circuits even the possibility 
of an esoteric organization or movement, such as for example the FSO, of falling into such 
traps in the first place. In other words, and as I briefly mentioned at the conclusion of LDM, 
an esoteric spirituality of the Left is very much a possibility and one especially that does not 
shy away from the word ‘Revolution’. The historical example of the post-Bab trajectory of 
Iranian history in the political activism of the Bayanis for five decades afterwards (and 
more) is a solid case in point. The Bayanis were directly responsible for toppling the 
authoritarianism of the Qajar dynasty and state via the Iranian Constitutional Revolution of 
1905-09 while during and after it seeding the liberal social democratic ideals and 
consciousness of the nationalist non-Marxian wing of the Iranian Left which then 
confronted the Pahlavi dictatorship. In fact, whether acknowledged or not, Mossadegh 
himself as well as the nationalization of oil was a product of the Revolution initiated by the 
Bab in 1844 since it was within the covers of the Persian Bayan where the veritable concept 
of a ‘nationalization’ of Iran under a conceived BayanI state was first articulated, to my 
knowledge anyway, during the nineteenth century — and this was a leftwing nationalism 
that did not become poisoned by those dislocative racialist, proto-fascist ideas imported 
later into Iran from Europe. So it is no surprise then that all of the initial revolutionaries of 
the Iranian Constitutional Revolution came directly out of Babism, a fact that only now 
(together with its range and extent) is becoming more widely appreciated. However, it is 



now also time to augment and expand the struggle of these Babis and on to a global scale, 
since the proverbial ‘enemy’ is daily entrenching itself more and more within a system that 
is global and which will in fact destroy this planet and all life upon it if not confronted and 
toppled as the Babis confronted and ultimately toppled the Qajars. 

Your recent interview on the Giitch Bottie podcast was reaiiy a pieasure to hear. I was 
interested to hear your thoughts on theurgy. I am utteriy new to this angie on spirituai 
deveiopment, having myseif been exciusiveiy a contempiative. Do you see iiving a 
Bayani iife as inherentiy theurgistic, or is magicai practice mereiy harmonious to that 
iife? Does the average workaday Bayani do banishings and invoke spirits? I've only 
recently dipped my toes into such practices, and I really lack the orientation and 
context to truly clue me in to what is what. 

I’ll keep my comments very general in this final section because it is a huge topic with many 
byways and countless detours of discussion better left for another occasion. 

Now, prayer and dhikr (mantra) are all forms of practical theurgy; or, to put it in a 
better way, prayer and dhikr (mantra) are theurgy in practice without which there is no 
theurgical process whatsoever. This is why I believe that any form of esoteric spirituality 
which does not involve a deep and consistent daily prayer/mantra regimen (nay, any praxis 
not foundationally established and rooted in prayer/mantra) is nothing more than empty 
sophistry, intellectual mind (or Wittgensteinian language) games, identity politics by other 
means and so ultimately a vacuous costume party — which in our times (especially in the 
West, and particularly among many North American, western European and Australasian 
bourgeois New Age hipster cultures and also among countless self-professed contemporary 
Guenonian-Evolian-Schuonian neo-Traditionalists as well) is quite prevalent — and nothing 
more.“ 

The Islamic salat/namaz — from its precise sequence of movements to the formula of 
the words uttered — is a form of theurgy. The du'^a of the Infallibles (^) is both theurgy while 
simultaneously conveying an esoteric doctrine through its means. In his commentary on 
Mulla Sadra’s Wisdom of the Throne (^^*11 ^), Shaykh Ahmad al-AhsaT says, “Practicing is 
the cause of the rule-based light called practical (‘^amali) potential; knowing is the cause of the cosmic 



light called cognitive or theoretical (hlml) potential. And through practicing (‘^amal) the depths of 
knowing (him) are fathomed; through knowing the depths of practicing are fathomed.’’^* In other 
words, it is via the practice of saldt/namdz, dhikr and du'^a together whereby, to put it in 
another specific context in which Shaykh Ahmad al-Ahsah puts it, the alchemical body of 
ascension (i.e. the palingenetic body of resurrection) is created by the adept and by which 
the station of the Ju^ad (Aji) (i.e. the subtilised heart-flux/blaze-flux/heart-blaze)®® — which 
is existence/being itself and which the Bab glosses as being the cipher for “the Dawn” 

(^^0 in his commentary on the Hadlth Kumayl/Hadlth al-Haqlqa — is attained. Another way 
to convey this principle is how Jibrahl Khurramabadi (7* century AH), the author of the Gift 
of the Faqir (^), specifically conveys it when he says, “And the [Sufi] masters — may the 
good favours of Cod be upon them all — have declared that the dhikr [i.e. mantra] is an extension of 
the Providential Guidance (wildya, i.e. spiritual authority and proximity to God). Whosoever has 
been bestowed the bounty of [possessing] the dhikr has been granted the Providential Guidance 
(wildya) itself and whosoever has been made bereft of [or ‘forbidden from’] it has been demoted 
from the Providential Guidance (wildya)...” (my trans.f^ 

The Bayanl devotional writings in the grade of prayer (as well as in its other grades) 
are, by and large, augmented doxological novelizations deriving from the sacred 
wellsprings of the Qur'an, the ImamI hadlth and the du'd of the Infallibles (^). In fact, and as 
the Bayanl doctrine itself holds about itself, the entire sacred corpus of the writings of the 
Bab and Subh-i-Azal are the very continuations of them. While the contemporary 
fundamentalisms (together with the modernist process of the institutional routinization of 
charisma) have largely obscured this point that was taken as axiomatic in another period 
and in a different time among Muslims, this is not a controversial idea in the world of 
esoteric Islam at all. In fact the Sufis and the Isma'IlIs have taken the writings and 
utterances of their own guides, masters and imams in an identical light as well. The only 
controversy is in this, that the Bayan openly and brazenly states what others have largely 



conveyed and contextualized via allusions, subtle indications and through the discipline of 
the arcane (taqlya); and that is, that even though Muhammad is indeed the Seal of the 
Prophets (^), the actual Revelation of Tawhid and the theophanic self-disclosures of the 
All-High can never ever actually cease unless, that is, the world itself ceases to exist. As 
such, whether acknowledged or not, there must always exist in the world a Living Proof ( % 
^\) who is the Talismanic-Temple (JIsC*) of this eternal Revelation of Tawhid, the Mirror 
(cS[y>) for these ceaseless theophanic-disclosures, who maintains within themselves the 
cidaic-archetypal principle of Peerless Self-Subsistence (vj?) and so via this eidaic- 
archetype they become an embodification of the eternal Qadm (the One Who Arises) Who is 
already-always ‘arising’ or ‘dawning’ as the Primal Will, the Eternal Imam: the Eternal Imam 
who is necessarily hidden (ghayb) to the non-initiates, the spiritually blind and the unripe 
but present and always manifest (zdhir) to those who have realized “the Dawn” (^^0 of their 
own existence/being, that is, the blaze-heart/blaze-flux/subtilised heart-flux or fa^dd (s\p), 
the Imdm-of-ones-being, i.e. the ^aql (Hiero-Intelligence/Nexal Consciousness). The Bayanl 
writings (especially the prayers and dhikrs) offer just such a path of spiritual self-realization, 
palingenesis and theosis, to anyone who sincerely and earnestly engages with them in the 
correct and proper manner, and this is its theurgy. 

Now, whether consciously or unconsciously performed, one of the dual functions of 
high magic or theurgy is to invoke and to banish. Often this process also occurs in a sort of 
phenomenological synergy where what is invoked — say, one of the names of God or even 
an angelic presence — automatically banishes by its very invocation. Of course, the efficacy 
therein is always dependent on the intention (iS) and the sincerity ( 3 -w>), not to mention 
the state (JU) and the station (j.tL.), of the invoker; and there is always also the timing factor. 
Be that as it may, in effective theurgy, whenever the Eight banishes the darkness through 
invocation it does so either by absorbing it or by erasing its presence. Whensoever it does 
not do so, even in the hands of a seasoned and experienced theurgist, inner or outer, this is 



because the presence of such darkness (whatever it may be) subsists within the scales of a 
larger ontological equilibrium of necessity determined by the wisdom of providence itself, 
as it were, whereby this darkness (whatever its nature) occurs within the greater nexus of a 
larger metaphysical ecology of things. Nevertheless, whatever it may be, inner or outer, the 
Light already-always subdues the darkness, for “the light shineth in the darkness; and the 
darkness comprehended it not” (NT, John 1:5). 

Finally, beyond the BayanI writings and the profoundly dense esoteric, spiritual 
doctrine that issues therefrom, what also ties everything together is the calligram of the 
Greatest Name of God the Seal of Solomon, or the Seven Seals (my 

commentary upon which I have already referred to).” This is the key to everything stated 
above; a symbol that must be continually visualized and contemplated; and it is the celestial 
vehicle as well as the sword and the weapon, the shield and armour, the ladder and the 
steed of this particular path. The Greatest Name of God also literally chooses its own. 




^ which, for its part, I find to be quite a fascinating and direct one to one correspondence with the Sanskrit 
(majivani) which one often comes across in specifically Shakta texts of Indian Tantrism such as, for 
instance, the Devi Mahatmya, https://en.wikipedia.org/wiki/Devi Mahatmya . 

^ http://gnosis.org/naghamm/adam.html 

^ What I believe to be the actual meaning behind Shaykh Ahmad al-Ahsa’i’s cryptic “the mystery of reversal 
and the secret of the chief’ >). 

* http://realitvsandwich.com/219826/avahuasca-and-the-godhead-an-interview-with-wahid-azal-of-the-the- 

fatimiya-sufi-order/ 

^ That certain deceased contemporaries have corrupted this notion within their own praxis with the abusive 
rightwing, crypto-fascist cults they have founded does not remotely begin to discredit the genuine purity of 
what this represents in its essence. 

See Corbin’s comments and translation in Chapter II, Section 1, of his Spiritual Body and Celestial Earth: From 
Mazdean Iran to ShiHte Iran, Trans. Nancy Pearson (Princeton: Princeton University Press: 1977), 51-73. 

’’ http://vww.iranicaonline.org/articles/omm-al-ketab 

* http://gnosis.org/naghamm/thunder.html 
http://wahidazal.blogspot.de/201l/07/hadith-kumavl-or-hadith-al-haqiqa-ofhtml 

https://sites.google.com/site/wahidazal66/GreatestNameCommentarv.pdf 

“ To wit. 












a. ) Hu! In the Name of God the Most Praised, the Most Glorified, the Most Holy in the Highest Altitude of the Sanctification 
of the Glorification of the Holiness of Elevated Sublimity and Transcendence! Say, 0 Thou Who art the Light of all lights 
Ejfusing the Illumination of the Radiance of Thy Being by the blinding Godly Scintillance of the dazzling Divine Brilliance 
from the Eire of the Morning-Dawn Arisen! 0 my God, verily I testify at the Throne of the Resplendent Sun of Thy Pre- 
Eternal Oneness which hath ignited the Manifestations of those flames of holiness glaring the flares of the mirrored rays of 
the Revelation of the Unity of Thy Glory Self-Disclosing the Theophanic transfigurations of the manifestation of Thy 
Solitary, Most Singular and Unchanging Eace which hath already always annihilated all-things! And 0 Thou Who art That 
inhabitant Sovereign of the horizons of my self unveiling the Singularity of Thy perspicuous Reality within the Selves of 
my horizon! Thou art indeed the Most Manifest and the Most Hidden as the Absolute Manifestation of the Ultimately 
Hidden! I verily, 0 my God, testify that Thou art That Who hath left Thy traces imprinted upon the Talismanic-Temples of 
Thy Unicity by the vestigial signs of the unificating ecstatic attractions of Thy Unicitarianism from a firstness before all 
firstness unto a lastness after all lastness! 0 my God, I verily testify at the vision effacing nullificative annihilation of the 
secret by the victorious rending of the veils off the secreted mysteries of Thy Secret through the apophatic negation of all 
speculation and the realization of That Realized Reality that is Thee Alone, the Truly Real; for I verily, 0 my God, testify by 
the disclosures of the regalitude of Thy Majesties of Glorification without indication from the locus of Thy Post-Eternity to 
the situs of Thy Everlastingness within the axis of Thy Durationless Perpetuity by the unveilings of Thy Endlessness from a 
beginning of no beginning unto an end of no end, for Thou art the Godhead and there is no other god but Thee Alone 
within Thee Alone by Thee Alone from Thee Alone and to Thee Alone, Truly, Truly! 

b. ) In the Name of God the Compassionate, the Merciful! 0 God, blessings and salutations be upon Muhammad and the 
Eamily of Muhammad, the manifestations of Thy Logos-Self and the Greatest Name! Glorified art Thou, 0 God my God, how 
Mighty is Thy Singularity and how Mighty are the Majesties of Glorification without indication! No other god is there 
besides Thee, 0 God, verily I am among the invokers! Glorified art Thou, 0 God my God, how Mighty is Thy Life and how 
Mighty is the apophatic negation of all speculation and the realization of that which can he realized! No other god is there 
besides Thee, 0 God, verily I am among the prostrators! Glorified art Thou, 0 God my God, how Mighty is Thy 
Peerlessness/Self-Subsistence and how Mighty is the nullificative annihilation of the secret by the victorious rending of the 
veil off the mystery of the secret! No other god is there besides Thee, 0 God, verily I am among the thankful! Glorified art 
Thou, 0 God my God, how Mighty is Thy Wisdom and how Mighty is the ecstatic attraction of the Divine Exclusive Oneness 
by the attributive apprehension of the Divine Unicity! No other god is there besides Thee, 0 God, verily I am among the 
certain! Glorified art Thou, 0 God my God, how Mighty is Thy Justice and how Mighty is a Light Illuminating from the 
Dawn of Pre-Eternity and shedding its traces upon the Talismanic-Temples of Unicity! No other god is there besides Thee, 
0 God, verily I am among the well-secure! Glorified art Thou, 0 God my God, how Mighty is Thy Holiness and how Mighty is 
the Dawning of Thy Eace! No other god is there besides Thee, 0 God, verily I am among the faithful believers! And the 
blessings of God be upon Muhammad and the Eamily of Muhammad, the Pure; and the curses of God be upon all of Their 
enemies; and praise be unto God, the Lord of all the Worlds! 

“ https://www.mediafire.com/file/v92bfq51nvnavlu/Donaldson%20kumavl.pdf 

“ http://libgen.io/book/index.php?md5=A2802BEA19696771DB2A57426EA06EF8 . see particularly 110-118,131, 
245n,, 304 and 309; he also addresses it in Tome II at 15, 75 and 151 

http://libgen.io/book/index.php?md5=lA44C81EB140BB231330C896356E8EE6; in Tome III at 179-180 and 187; 
and in Tome IV only at 408ff and 42lff 

http://libgen.io/book/index.php?md5=18E0A3507EB9875073E4EB939721EDCA , 

http://hurqalya.ucmerced.edu/node/682 

http://hurqalya.ucmerced.edu/node/683 

http://hurqalya.ucmerced.edu/node/684 

“ http://libgen.io/book/index.php?md5=9E383CE0A75AE6CE9EE9162BD816B4EA 











" https://www,academia.edu/31936474/De- 

Semitizing Ibn %CA%BFArab%C4%AB Aryanism and the Schuonian Discourse of Religious Authenticity 

https://archive.org/details/NuqtatulKaforiginalE.G.BrowneEdition 

https://archive.org/details/cu31924102028549 

“ See page 58 in the printed edition http://www.h-net.msu.edu/~bahai/areprint/bab/A-F/dalail/dalail.pdf 

http://www.bavanic.com/showPict.php?id=ahsan&ref=0&err=0&curr=0 

https://www.mediafire.com/file/6ralvz4i23crvfh/Hadith%20Al-HaqiqaBABl.pdf 
“ The actual proclamation of mahdawlya can be found in qismati az alvdh-i-khatt-i-nuqta-i-ula va dqd husayn-i- 
kdtib (Segments from the tablets in the handwriting of the Primal Point and Aqa Husayn the scribe) (n.p., n.d.), 
online, http://bavanic.com/showPict.php?id=some (original pagination) 12-13 (digital pagination: 23-4). 

...After the martyrdom of Hazrat-i-Kuddus and his companions, the Master was filled with sadness, until such time as 
the writings ofJendb-i-Ezel met his gaze, when, through the violence of his delight, he rose up and sat down several times, 
pouring forth his gratitude to the Cod whom he worshipped...About forty days after his departure the news of the 
martyrdom of Hazrat-i-Kuddus came to Jendb-i-Ezel. I have heard that after receiving this news he suffered for three days 
from a violent fever, induced by the burning heat of the fire of separation; and that after the three days the signs of 
holiness (dthdr-i-kudsi) appeared in his blessed form and the mystery of the 'Return' was [once more] manifest. This event 
took place in the fifth year of the Manifestation of the Truth, so that Jendb-i-Ezel became the blessed Earth of Devotion, and 
His Holiness 'the Reminder' [i.e. the Bdb] appeared as the Heaven of Volition...Now when the letters of Jendb-i-Ezel came to 
His Holiness 'the Reminder' [i.e. the Bdb] he rejoiced exceedingly, and thenceforth began the decline of the Sun of 'the 
Reminder' and the rising of the Moon of Ezel. So he [i.e. the Bdb] sent his personal effects, such as pen-cases, paper, 
writings, his own blessed raiment [i.e. his clothing], and his holy rings, according to the Number of the Unity [Vdhid = 19], 
that the outward form might correspond with the inward reality. He also wrote a testamentary deposition, explicitly 
nominating him [i.e. Ezel] as his successor [Waif], and added, 'Write the eight [unwritten] Vdhids of the Beydn, and, if" He 
whom Cod shall manifest" should appear in His power in thy time, abrogate the Beydn; and put into practice that which 
we shall inspire into thine heart.' Now the mystery of his bestowing his effects on Ezel according to the 'Number of the 
Unity' is perfectly evident, namely that he intended the inner meaning thereof that it might be known to all his followers 
that after himself Ezel should bear the Divine influences. And his object in explicitly nominating him as his successor also 
was to re-assure the hearts of the weak, so that they might not be bewildered as to his real nature, but that enemies and 
friends alike might know that there is no intermission in Cod's grace, and that Cod's religion is a thing which must be made 
manifest. And the reason why [the Bdb] himself refrained from writing the eight [unwritten] Vdhids of the Beydn, but left 
them to Ezel was that all men might know that the Tongue of Cod is one, and that He in Himself is a sovereign Proof And 
what he meant by 'Him whom Cod should manifest' after himself was Hazrat-i-Ezel and none other than him, for there 
may not be two ' Points ' at one time. And the secret of the Bdb's saying, ' Do thus and thus,'while Ezel was himself also a ' 
Proof was that at this time His Holiness ' the Reminder was the Heaven of Volition, and Ezel was accounted the Earth of 
Devotion and the product of purified gifts, wherefore was he thus addressed...Mirza Husayn Hamadani New History 
(Tarikh-i-Jadid), (trans.) (ed.) E.G. Browne, Appendix II (Cambridge: Cambridge University Press, 1893), 374; 380- 
381. 

http://www.duas.org/Dua Baha.htm 

http://wahidazal.blogspot.de/201l/08/dawn-praver-dua-al-sahar-or-praver-ofhtml 

Or as Hajji Mirza Jani Kashani puts it, “...In short, as soon as the time had come when the ‘Eternal Fruit’ 
[Thamara-i-Ezeliyye] had reached maturity, the Red Blossom of Reminder-hood [i.e. the Bab], casting itself 
from the branch of the Blessed Tree of the Ka’imate (which is ‘neither of the East nor of the West’) to the 
simoom-wind of the malice of foes, destroyed itself, and prepared to ascend from the outward and visible 
'World of Dominion' to the inward realm of the Mystery of Godhead... Mirza Husayn Hamadani New History 
(Tarikh-i-Jadid), 381. 

Which in the system of Shaykhi-Babi subtle physiology is the highest organ of perception and which Shaykh 
Ahmad al-AhsaT directly associates with existence/being itself, see Idris Samawi Hamid in Idris Samawi 













Hamid The Metaphysics and Cosmology of Process According to Shaykh Ahmad al-AhsdT, doctoral dissertation, SUNY- 
Buffalo (1998), 99, http://walavah.org/wp-content/uploads/2013/08/Hamid-phd dissertation- 
Shaykh Ahmad.pdf 

https://www.scribd.com/document/83022012/William-Chittick-The-Five-Divine-Presences 

http://wahidazal.blogspot.de/2013/l2/a-havkal-of-surah-of-power-al-qadr-97.html 

http://www .bavanic.com/showPict.php?id=asma&ref=0&err=0&curr=0 

http://bavanic.com/showPict.php?id=ahsan&ref=0&err=0&curr=0 

https://en.wikipedia.org/wiki/Deep ecology 

https://en.wikipedia.org/wiki/Liberation theology 

https://en.wikipedia.org/wiki/Critical pedagogy 

https://en.wikipedia.org/wiki/Paulo Freire 

https://en.wikipedia.org/wiki/Frantz Fanon 

https://en.wikipedia.org/wiki/Hannah Arendt 

https://en.wikipedia.org/wiki/Talal Al-e-Ahmad 

https://en.wikipedia.org/wiki/Edward Said 

https://en.wikipedia.org/wiki/Toseph Massad 

http://sites.sas.upenn.edu/educationglobal/files/ebooksclub-org the racial contract.pdf 

https://en.wikipedia.org/wiki/Temporarv Autonomous Zone ; full text, here 
https://hermetic.com/bev/taz cont 

http://libgen.io/book/index.php?md5=3617550500C50C498DA4F4395BDA4DEB 

http://libgen.io/book/index.php?md5=BE7F9A8E783BA38D674F4532C3DlDDDE 

https://en.wikipedia.org/wiki/Thorstein Veblen 

https://en.wikipedia.org/wiki/Rudolf Steiner 

https://en.wikipedia.org/wiki/Paulo Freire 

http://libgen.io/book/index.php?md5=E7C9674042510AD3EA480EA553F6F4C0 

http://libgen.io/book/index.php?md5=494D9461097E3C560959195AD0882E4A 

Given this, notions and suggestions that ‘anything goes’, that ‘there are no rules the higher one goes’, ‘that 
reality is malleable to the conceits and contrivances of humans,’ and where morality and ethics can either be 
discarded altogether or opportunistically bent to some convenience are patently false and fallacious, insidious 
ruses by the counterpowers of darkness in whatever form they appear and whoever advocates them. 
However, the central point is that ethicocentrism cannot and should not be imposed by force or by any coercive 
authoritarian measures or modalities. Rather the space must be created and all means found allowing for 
individuals as well as collectives to discover and personally interact with these truisms in their facticities via 
both experiential as well as theoretical knowledge (in the sense of theoria) around these immutable ontological 
facts of creation. This also means that the metaphysics of Theophanocracy fully acknowledges the “reality of 
hell,” as it were, and what the religion of Mazdaeanism (i.e. Zoroastrianism) designates as “the counterpowers 
of darkness”(druf') and the necessity to struggle against these malevolent and malefic forces in the material 
and the spiritual worlds. 

https://www.counterpunch. 0 rg/ 20 i 6 / 02 /lO/dugins-occult-fascism-and-the-hiiacking-of-left-anti- 

imperialism-and-muslim-anti-salafism/ 

” The Duginists do not even believe in the concept of prayer/mantra even though many of them pretend to 
Eastern Orthodox Christianity whose hesychasm is quite a profound theurgical tradition in its own right, which 
should tell you what these people are really all about and how fake, inverted and tragicomical their entire 
notion of ‘Traditionalism’ together with their professions of conversion to Eastern Orthodox Christianity 
ultimately really is. 

Shaykh Ahmad Zayn al-Din al-Ahsa’i Sharh al-Hikma al-^Arshiyya (Commentary on the Wisdom of the Throne 
of Mulla Sadra), JK2 (jawdmP al-kalim, 2nd edition), Vol. 4, p. 633, Trans. Idris Samawi Hamid 






























which can also be glossed with the Mazdaean ‘Xvarnah’ (the Light of Glory), 

“ In (ed.) Najib Mayil Harawi dar shabestdn-i-Hrfdn (Tehran: nashr-i-goftdr, 1369 solar/1990 CE), 124, 

” But see also https://www,academia,edu/l509428/The Seven Seals of ludeo- 
Islamic Magic Possible Origins of the Symbols 

and 

https://www,academia,edu/5998229/A comparison of the Seven Seals in Islamic esotericism and lewish K 

abbalah 
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